Abstract: In this article, I focus upon one scene which emerges prominently in both "literary" and "non-literary" texts 
condemned for her misdeeds and is about to be burned at the stake before a crowd. As the spectators at this event knew, justice traditionally demanded that one consider the reason for which a person is undergoing punishment, namely, the crimes she has committed. As they also knew, however, pity traditionally demanded that one consider the reason for which she committed these crimes. For her misdeeds, a woman has been justly condemned to be burned at the stake. In medieval romance, Iseut and Guinevere are both deemed to be guilty of the crime of adultery, and, judicially speaking, they thus both deserve the deaths to which they have been consigned. Yet the common people who behold these ladies as they are led through the streets of the town to their execution express nothing but pity for them. As Iseut proceeds to the fire, Béroul relates in his late twelfth-century Roman de Tristran: "The tears ran down her face. The lady was clad in a fitted tunic of dark grey silk finely stitched with gold thread. Her hair fell to her feet. With a gold thread she had tressed it […] Tightly were her arms bound".
1 When the people see how Iseut is being treated, they appeal to God to have mercy on her. "She was surrounded by people who were all screaming and crying out […] Anyone who saw her and did not have pity for her would have to have a cruel heart". 2 What matters to the people is, not that Iseut may be guilty of the crime of which she is accused -a possibility of which they make no mention -but only that she is beautiful and that she is weeping. As Guinevere walks to her death, the author of the early thirteenthcentury La Mort le Roi Artu reports, similarly, "She came weeping greatly and was clad in a robe of red taffeta, a tunic, and a mantle. She was […] a beautiful lady". 3 When the people see how Guinevere is being treated, we are told, "Those of the city […] went after the queen weeping and crying, as if they were out of their minds". 4 Even Arthur cannot remain unaffected by this spectacle, despite his anger at his wife: "When the king saw her, he felt such great pity that he could not look at her". 5 Again, what matters to the people is, not that Guinevere may be guilty (or, as Arthur sees it, that she is guilty), but only that she is lovely and that she is unhappy. However these ladies may have acted, the people seem to reason, they should not be punished in this manner. Though Tristan, Iseut's lover, had also been condemned to be burned at this time and though Lancelot, Guinevere's lover, has been forced into exile, no one feels pity for them as they do for these ladies. Because of their preciousness, these women seem all the more vulnerable to these spectators, and, because of their vulnerability, they seem all the more precious.
Classical philosophers tended to reject the exercise of pity in judicial proceedings, like those which condemn these women, because they feared that it was likely to lead to injustice. Aristotle famously praises "pity" (oiktos), but he limits this sensation to circumstances where evil befalls someone "who does not deserve it" 6 and who is therefore not a rightfully convicted criminal. man can feel sadness over parricides and matricides, when they obtain punishments", 9 he writes; on the contrary, he will feel happiness when such people are killed, because he will deem their treatment to be just. Seneca, elaborating upon Aristotle's argument, praises "clemency" (clementia), which he defines as "the inclination of the mind towards leniency in exacting punishment", 10 but he deplores "pity" (misericordia), which he understands as "the sorrow of the mind brought about by the sight of others' miseries [miseriarum]". 11 In his clemency, the wise man may spare a man who has committed a crime, but he does so because he has considered, rationally, the facts of the case, including the circumstances that led the man to act as he did and the likelihood that he will not act in this way again in the future. If the wise man spares the guilty man the full force of the law, it is because he has determined that he does not deserve it and that it would therefore be unjust to give it to him. In contrast, other, less wise men may wish to forgive a man who has committed a crime, not because they have considered, rationally, the facts of the case, but because they feel, emotionally, sorrow at the sight of his sufferings during his trial and execution. Seneca criticizes, in particular, "old women and wretched females who are moved by the tears of the worst criminals and who, if they could, would break open their prison".
12 It is not enough to consider the chains that encumber this man's wrists or the executioner's block that awaits his neck; one must also remember what ghastly deeds this man has committed to warrant such punishment. If pity is to avoided, Seneca asserts, it is because "It is the failing of a weak nature that succumbs to the sight of others' ills" 13 ; it considers, "not the cause of the misfortune, but the misfortune itself".
14 For Seneca, the pity that medieval crowds are said to feel for condemned women being led to the stake would be illadvised insofar as it disregards the crimes for which these women were justly convicted.
As inheritors of the classical philosophical tradition, patristic and medieval theologians tended to recognize the value of justice in judicial proceedings, yet, as inheritors of the Christian religious tradition, they also tended to recognize the value of pity because they hoped that it might lead to the salvation of the accused party's soul. 15 Augustine defends pity, which he defines, not as sorrow for another's misery, which would prompt us to show him excessive leniency, but as "compassion for another's misery, which prompts us to help him if we can". 16 Because he knows that sinners, even as they take pleasure in their sinfulness, find only unhappiness in this world and the next, he writes, "I feel much […] pity for him who delights in his wickedness", 17 and he hopes that this person will repent of his misdeeds. While someone like Seneca argues that emotion opposes reason, when pity is presented in such a way that justice is abandoned, Augustine argues, "This emotion serves reason, when pity is presented in such a way that justice is preserved, such as when […] the penitent are forgiven". 18 Gregory the Great similarly defends pity, which he, like Augustine, argues one should feel even for sinners who have brought their suffering upon themselves. Given that Jesus Christ pitied sinners, while the Pharisees disdained him for doing so, Gregory asserts, we can see that "True justice has compassion, but false justice scorn". 19 He observes that those who are accustomed to feeling humble, because of their "true justice", look up even to the sinners they correct because they know that those who err and then repent often seek God more ardently than those who have never gone astray. In contrast, he continues, "Those who are accustomed to feeling proud, because of their false justice, look down on everyone else. They show no pity for the weak, and they become worse sinners to the extent that they believe they are not sinners". 20 If it is right to pity sinners, and not just condemn them, as Gregory argues that it is, it is because we are all sinners, even if only insofar as we take pride in not being sinners. Thomas Aquinas agrees with Augustine and Gregory that one should not only seek justice against malefactors, as criminals, but feel pity for them, as sinners. Though people commit sins out of choice and thus deserve to be punished, he adds, "Because guilt may, in a way, be a punishment, insofar as it has something connected with it that is against the sinner's will, it may, in this regard, call for pity. It is in this sense that we have pity and compassion for sinners". 21 For Augustine, Gregory, and Aquinas, the cultivated compasion for Jesus Christ on the Cross and for the Virgin Mary at its foot. What interests me here is the compassion they also felt for condemned criminals. 16 pity that medieval crowds are said to feel for condemned women being led to the stake would be well-advised insofar as it considers the sufferings these women endure, by sinning as well as by being justly punished for their sins, and insofar as it allows for hope that they may learn to repent of their misdeeds. The conflict over the appropriate roles of justice and pity in judicial proceedings plays itself out in the Middle Ages, not only in "literary" narratives of fictional women condemned to the stake, such as Arthurian romances, but in "nonliterary" narratives of real women facing this penalty, such as wonder stories, chronicles, and judicial handbooks, as three case studies can show. The authors of these "non-literary" accounts recognize the need for justice in these condemned parties' cases. A woman has joined a heretical sect, has adopted its beliefs, and now refuses to abjure those beliefs, even when repeatedly urged to do so. Another woman has performed witchcraft upon her neighbors, so that they lost their livestock or their unborn child. If one feels pity for the woman who is being put to death, one could argue, it is only because one neglects to consider the cause for which she is being executed, namely, the crimes she has committed which have warranted this punishment. At the same time, the authors of these accounts also recognize the appropriateness of pity in these situations. The woman may have joined the heretical sect, not so much because she subscribes to its beliefs, but because she is in thrall to its leader, and she may now refuse to abjure those beliefs, not so much because she is genuinely persuaded of them, but because she has mistaken stubbornness for heroism. The other woman may have bewitched her neighbors only because she has been treated badly by them. If one feels pity for the woman who is being put to death, it may be because one considers, not only the crimes for which she has been condemned, but the cause for which she committed those crimes. By juxtaposing the justice with which women are being punished and the pity with which spectators nevertheless respond to those punishments, these authors juxtapose the application of general, universal principles, such as laws against heresy and witchcraft, to particular, individual cases, and the resistance of particular, individual cases themselves, such as the narratives about this woman heretic or that witch, to such principles. When so many different circumstances, in the past, contributed to this woman's unwise actions and when so many different circumstances, in the future, could possibly contribute to her repentance and redemption, it becomes painful to reduce her person to the misdeeds she has committed and to execute her on the basis of these misdeeds, however necessary it may be to do so. If the figure of the condemned woman being led to the pyre emerges as a type in both literary and historical genres in the twelfth and thirteenth centuries, as it does, it may well be because, in her apparently greater fragility, she dramatizes how a universal principle can be undermined or at least complicated by an individual case.
The Muliercula
It may seem that when, in August of 1163, an unnamed young woman died in the flames at Cologne with her fellow deviants in the faith, justice was done. Forty years after this event transpired, Caesarius, the prior of the Cistercian monastery at Heisterbach, provides the most vivid account of the death of this young woman -"a virgin, beautiful but a heretic", 22 as he calls her -in a brief exchange between a monk and a novice in his Dialogus miraculorum. 23 After the heretics were condemned, Arnold, the leader of the sect, and his followers were led to the Jewish cemetery outside of the city where a fire had been prepared for them. It seemed at first that the virgin would escape the others' fate, as she was drawn apart from this group by some well-intentioned bystanders and seemed to consent to their plans for her. Yet the monk relates, "After the heretics were dead, she said to those holding her, 'Tell me, where lies that seducer?' And when they pointed Master Arnold out to her, she slipped free from their grasp, covered her face with her robe, and threw herself upon the body of the dead man, descending with him into Hell to burn forever". 24 When the virgin refers to Arnold as "that seducer", it is unclear what type of seduction she accuses him of. Since Late Antiquity, Christian authors had observed that women and girls tended to become embroiled in heretical sects, not 22 28 Saint Jerome had provided a long list of the "wretched women" who had accompanied heresiarchs, including Helena, who helped Simon Magus; Prisca and Maximilla, whose used their wealth and connections to assist Montanus; and Lucilla, who similarly employed her riches to support Donatus. 29 In the twelfth century clerics had recorded that females continued to respond to heretical leaders, including Tanchelm 30 and Henry of Lausanne, 31 in a similar manner. Just six years before these heretics were uncovered in Cologne, the Council of Reims of 1157 had condemned "the most impure sect of the Manichaeans", 32 whose faith, it alleged, was spread "by the most abject weavers, who flee often from place to place, change their names, and 'lead captive wretched women, laden with sins'". 33 In terming Arnold "that seducer", the virgin seems to indicate, in accordance with this tradition, that he led her astray, not only doctrinally, by teaching her his heresy, but sexually, by luring her to her bed. Though she gives the impression to the bystanders who are holding her that she now recognizes that he misled her, it becomes clear that she remains attached to him, given that she asks to see, not her other fellow heretics, but him alone; given that she throws herself, not simply into the flames, but onto his body; and given that, as the monk understands her action, she thus purposefully joins him in both the temporal and the eternal fires. By mistaking a carnal attraction to a charismatic heresiarch for a spiritual attraction to his teachings, the virgin thus belongs to a long tradition of "wretched women" who have allowed themselves to be lured to their damnation by deceptive men. 25 At the same time, however, Caesarius represents bystanders as feeling pity for this virgin. Though this young woman's attachment to the heretical sect, like that of the "wretched women" of earlier anti-heretical traditions, seems based in her loyalty to its leader, the monk calls her, not a "wretched woman" but, rather, as we have seen, "a virgin, beautiful, but a heretic". By appreciating in her the positive, feminine trait of beauty, the monk and, it seems, the bystanders he is describing, do not see her as defined by her heresy alone. The monk recounts, "She was led away from the fire, thanks to the compassion of some persons who promised that they would either deliver her over to a husband or, if it pleased her more, place her in a monastery of virgins". 34 As these bystanders see it, the virgin may have been, in the past, a heretic's follower, but she can become, in the future, a Catholic man's wife or a nun. She may have been, in the past, someone condemned for heresy, but she can become, in the future, someone capable of redemption and reformation. The virgin's impulsive decision to hurl herself on the dead Arnold's body seems so regrettable to these bystanders because her identity, which had been subject to change until the very last minutes of her life, becomes fixed for eternity with her death. As the monk reports what the bystanders saw in the virgin, he suggests also what the virgin saw in Arnold. Before the heresiarch was led to the fire with his followers, he attempted to minister to them. He requested a bowl of water and some bread, presumably, the monk states, because "He wanted to make from them a sacrilegious communion" 35 to distribute to these followers before their deaths. Though Arnold was a mere blacksmith, the monk recalls that heretics of his sort were said to believe that any rustic is capable of making the body of Jesus Christ out of bread on his own table. Even when Arnold and his followers are in the flames, the heresiarch continued to offer comfort to his companions. The monk reports, "Placing his hand on the heads of his half-burned disciples, Arnold said, 'Be constant in your faith, because today you will be with Lawrence', though they differed greatly from the faith of Lawrence". 36 As deluded as Arnold was in his heresy, he was the sort of man who could spend his final moments, even in the agony of the flames, caring for the souls of others, as the virgin seems to have appreciated. If the virgin is pitiable, it is because, tempted into her damnation by this deceptive man, she seems to be less a heretic than the follower of a heretic and her sin thus seems to be less heresy than unwise love. 37 Caesarius does represent spectators at the burnings of heretics as feeling pity, not only for beautiful women among them, like the virgin, but for noble men. In Cambrai, the monk relates, a cleric kept back a heretic who was being led to his death with his companions, saying to him, Homo nobilis es, misereor tui, et compatior animae tuae, ibid., p. 132. He succeeds in persuading the man to renounce his error and to save his soul. An officer who pleads with a heretic from near Strassburg is less successful in his efforts (ibid., p. 133). The
The Shepherdess
It may seem that, when another unnamed young woman died in the flames at Reims sometime between 1176 and 1180, justice was also done. In his Chronicon Anglicanum, the one account which has survived of this incident, Ralph, the abbot of the Cistercian monastery of Coggeshall, recounts that William of Champagne "of the White Hands", the archbishop of Reims, and his clerics were one day taking a canter outside of the city. During this excursion, one of these clerics, by the name of Gervase of Tilbury, 38 happened to encounter a "maiden [puella]" 39 walking alone in a vineyard. Ralph relates, "Led by the curiosity of lubricious youth, he turned toward her […] Greeting her, he asked her attentively whose daughter she was and what she was doing there alone. After having attended to her beauty for a long while, he addressed her regarding wanton love". 40 The maiden rejected Gervase's amorous overtures with the explanation, "If I ever lost my virginity and my body had once been corrupted, I would, without doubt, be subjected to eternal damnation, without any hope of remedy". 41 Because the maiden implicitly denies that fornication can be repented of in our world and atoned for in Purgatory, 42 Ralph relates, "Master Gervase, hearing this, understood immediately that she was of that most impious sect of the Publicans, who at that time were being sought out and destroyed everywhere". 43 While Gervase was attempting to demonstrate to the maiden the error of her beliefs, the archbishop approached and, learning the cause of the disagreement, ordered her to be seized and brought back to the city. There, in the presence of his clerics, he advanced many scriptural authorities and rational arguments to the maiden in order to disprove what she was saying. Yet, just as she had confused a heretical rigorism with a Catholic moralism, she now confused a heretical rigidity with a Catholic fidelity. Though she was unable to refute the archbishop's objections to her beliefs, Ralph states, "She could be recalled from the obstinate course upon which she had embarked neither by the persuasion of reason nor by the promise of riches", 44 and, as a result, "She was consumed by the fire". 45 In bishop of Liège, who is tempted to release a condemned thief for Lent, learns that it can, at times, be better to act according to justice rather than pity (ibid., p. 136 considering the maiden's comportment in the flames, Ralph echoes the words of his fellow Cistercian abbot Bernard of Clairvaux, who had written of some heretics who had shown fortitude in the flames near Cologne in 1143, "The men of this most impious sect choose to die rather than be converted from their error". 46 As the devil drives suicides to commit acts of violence against themselves, Bernard had maintained, he drives heretics to willingly suffer acts of violence at the hands of others. The martyrs of the Church died rather than renounce their beliefs, as the maiden did, but, Ralph writes, again quoting Bernard, "The constancy of martyrs of Christ and the pertinacity [of heretics] have nothing in common, because, with the former, it is piety that brings about contempt for death, while, with the latter, it is hardness of heart". 47 These martyrs suffered death, as the maiden did, yet, Ralph remarks, "for how different a cause!"
48 While the virgin of Cologne had gone astray by mistaking her carnal attraction to a charismatic man for a spiritual attraction to his teachings, this maiden goes astray by mistaking the heterodox vices of doctrinal error and obstinacy in this error for the orthodox virtues of chastity and martyrdom for the faith.
At the same time, Ralph represents bystanders, again, as feeling, if not pity, at least amazement at the maiden. There is no indication that the maiden is a shepherdess, yet the text echoes a pastourelle in its representation of a man on horseback finding a solitary maiden in a pastoral setting, engaging her in conversation, and attempting to initiate an amorous dalliance with her. Like the man in a pastourelle, Gervase asks the maiden who she is, 49 he praises her beauty, 50 and he speaks to her "in a courtly manner" 51 before making clear his intentions. Like the shepherdess in a pastourelle, the maiden resists the man modestly and decorously. Ralph states, "She answered him with simple gesture and a certain gravity of speech, scarcely wanting to look at the youth". 52 Though, as we have seen, the maiden refuses to forsake her virginity because she fears that, if she does so, she will be damned forever, she prefaces this theological argument with courtly language. "O good youth", she tells him, "God wants me never to be your friend nor that of any man". 53 In her use of apostrophe, her reference to Gervase as a "good youth" even as she is rejecting him, and her assertion that she will not be his or any man's "friend [amica]", she speaks as graciously as a literary character. It might seem that the maiden employs a heterodox rhetoric that departs from the shepherdess's orthodox, if rustic, language when she claims that she would be subjected to eternal damnation if she lost her virginity, but the two sets of utterances are not as far apart as one might think. The shepherdess who spurns her suitor by stating, in Raoul de Beauvais' "Quant la seson renouvele", "Fair sir, […]/ I have no wish for your love,/ for as long as I live/ I shall keep my chastity"
54 also shows herself to be desirous of preserving her body's purity. The shepherdess who announces, in the anonymous "Quant eu escavalcai l'autrer", "May it never please God that I commit such a wrong,/ and if I do, may he not give me pardon" 55 does not deny that God will give her pardon should she lose her virginity, as the maiden does, but, with a similar moral severity, she expresses hope that he will not do so. Like the plot of the pastourelle, the plot of this anti-heretical violence turns from courtship to violence, yet here, the violence takes the form, not of the rape or attempted rape of the young woman, but, even more seriously, of her execution for heresy. Though Ralph never addresses the disconcerting contrast between the maiden's chastity and her subsequent prosecution for heresy, he does address that between her fortitude on the stake and her condemnation to this fate. When she was burned to death, he writes, it was "not without the astonishment of many, for she emitted no sigh, no tears, and no laments, but bore the torment of the conflagration with constancy and eagerness, like the martyrs of Christ, […] who, in the past, were slaughtered by pagans for the Christian religion".
56 Just as the "cause" for which the shepherdess defends her virginity may differ from that for which the maiden defends herself, the "cause" for which the martyrs showed fortitude in the flames may differ from that for which the maiden affirms, "Par parolles,/ sir, me samblez cortoiz", ibid., p. 108, l. 25-26 and, in Andrieu Contredit, "L'autrier quant je chevauchoie", "cortois estes, tant dirai", ibid., p. 166, l. maiden shows strength, but the resemblance between the two sets of deeds remains. If the maiden is disturbing to these bystanders and to Ralph, it is because her actions -in refusing to give up her virginity and in dying bravely for her beliefsseem indistinguishable from the actions of good and even holy young women.
The Scorned Mistress
Between 1484 and 1486, the Dominican inquisitor Henricus Institoris (alias Heinrich Kramer) wrote the Malleus maleficarum, the most influential handbook against witches of the early modern period, possibly with the assistance of his colleague Jacobus Sprenger, it seems, with the intention that justice be done. Witches, as Institoris understands them, cause harm to people by gazing at them. Like a basilisk, the witch can kill human beings by directing her "evil eye" 57 against them. A child upon whom the witch has cast this eye will not be able to digest food, to gain strength, or to grow taller. Witches cause harm to people, in addition, by touching them. The inquisitor advises that an accused witch be "questioned as to why she was seen in the fields or in the barn with the domestic animals, touching them in the way that [witches] are accustomed to do". 58 The pregnant wife of a powerful man in Reichshofen attended a banquet at which a notorious witch appeared. "When [the witch] […] touched the lady on the belly with both hands as if in greeting", Institoris relates, "she suddenly felt the child moving with pain". 59 Fleeing in terror, the woman ended up miscarrying and giving birth to a dismembered head, feet, and hands. Witches cause harm to people, finally, by speaking to them. After a quarrel, Institoris relates, "They sometimes commit [crimes] with insulting words alone, saying, 'You will soon feel what will come upon you'". 60 A parish priest in the diocese of Basel, when crossing a narrow bridge, brushed against an old woman so roughly that she fell into the mud. The woman warned him, "Father, you will not cross over unharmed!" 61 That night, the priest found himself paralyzed beneath his belt, and he remained unable to walk for the next three years. Given her capacity to carry out "works of witchcraft […] through vision, touch, or speech", 62 Institoris insists, the witch must be arrested, interrogated, and tortured, and, if found to be guilty, must be released to the secular arm.
While Institoris gives no indication that he ever felt pity for the accused witches he prosecuted in the Tyrol, Salzburg, Bohemia, and Moravia, he does represent himself as having suffered enchantments which produced within him an equivalent sensation. As witches harm people, in general, by gazing at them, they harm judges, in particular, by gazing at them and, especially, by gazing at them before the judges have seen them. Institoris writes, "There are such witches who know how to enchant judges merely through the look of their faces and the glance of their eyes". 63 In order to prevent the witch from gaining power over those who are trying her, he advises, "She should be brought in backwards, with her back turned toward the judges and assessors". 64 As witches harm people, in general, by touching them, they harm judges, in particular, by touching them and, especially, by touching their wrists. In order to prevent the witch from gaining power over those who are trying her, Institoris recommends, "All the judge and all the assessors […] should not permit themselves to be touched by her corporally, especially on the naked juncture of the hand and the arm". 65 Finally, as witches harm people, in general, by speaking to them, they harm judges, in particular, by uttering special words. "With God's permission", he writes, "they can, especially at the time when they are being exposed to questioning under torture, enchant people by having them hear words spoken by them". 66 In order to prevent the witch from gaining power over those who are trying her, Institoris suggests, the judge should fortify himself with holy salt, a blessed palm, and blessed wax, wrapped up and worn on his neck. Unless officials take such precautions against these women, he warns, they will be unable to carry through with their prosecution of witches. In the past, he has seen it happen, he observes, that "This judge or the others (his assessors) were so alienated in their hearts that they lost all indignation they might have had in their hearts, nor would they presume to molest [witches] in any way; instead, they permitted them to go free". 67 Though Institoris does not discuss his personal experience of such spells, he repeatedly notes that he has had such experience. "Would that experience had not taught us this at all!" 68 he laments. "He who gives this true testimony is someone who knows this and who is experienced". 69 Though he provides no details about the cases where the sight, the touch, or the words of an accused witch affected his mind, so that the no longer wanted to harm her, he asserts elsewhere that a woman typically turns to witchcraft out of "sadness and poverty", 70 because she has been seduced by a young man who promised her marriage but then forsook her in order to wed another, more respectable young woman. He writes, "There is no counting the number of such young women, as -alas! -experience teaches, and there is likewise no counting the number of witches arising from them". 71 Left bereft by her lover and, perhaps, scorned by her neighbors as "a loose and dissolute woman", 72 the woman may appear weak and pitiful, even as she turns to witchcraft to make herself strong. 73 Yet, if the witch is not to be pitied, Institoris makes clear, it is because any compassion the judge might feel when he is arresting, interrogating, or torturing her is the result, not of the natural misgivings that he might feel for someone he is causing to suffer, but of the diabolical spell that she has cast upon him.
If there is any theme that holds together these narratives of condemned women, it is love. The virgin of Cologne dies in the flames because Arnold had succeeded, in some sense, in seducing her. The maiden of Reims expires in this fire, indirectly, because Gervase had failed to seduce her. The witch turns to witchcraft because the man she loved married another. Whether because they accepted a lover, because they rejected a lover, or because they seek vengeance upon a lover who, having once been accepted, rejected them, these women find their fates to be determined by amorous attachments. The manner in which this love is depicted in these wonder stories, chronicles, or judicial handbooks differs greatly from the manner in which it is portrayed in Arthurian romances. In contrast to Iseut and Guinevere, the virgin, the maiden, and the witch are all of humble social rank. With the exception, to some degree, of the virgin, their appearances are not so beautiful, their clothes are not so elegant, and the popular outcry their expected fates inspire is not so acute. In contrast to Tristan and Lancelot, the men with whom they are associated do not rescue them from the flames, but, on the contrary, deceive, condemn, or betray them. Despite these differences, however, all of these texts suggest that bystanders who attended these women's deaths and even the judges and assessors who participated in the proceedings that led to these deaths could feel that there was something wrong in burning a woman at the stake and perhaps something especially wrong in burning a woman who was the object of amorous desire. Fiction and non-fiction intersect, as the pity felt for romance heroines evokes the pity felt for historical figures. 
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